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PREFACE 


it gives me great pleasure to bring out the Second 
edition of Advaitanavanitam of Krsnavadhuta Panijita with 
a summary in English. 

Years back v/hen I was working at the Kamatak College, 
Dharwad during 1948 to 1956 I under took a survey of 
Sanskrit Manuscripts depositted in private collections in 
Bombay Kamatak. In the course of this survey 1 came across 
a bunch of Manuscripts of Sri Krsnavadhuta Pan(|ita one 
of the manusripts in this bunch w&s Advaitanavanitam. I 
found it to be a very lucid compendium of Advaita. I thought 
of editing and publishing it for the benefit of students who 
offer Vedanta special subject at M.A. 

I mentioned this proposal to Sri Alluru Venkata Rao. 
To my surprise he informed me that SrT Krsnavadhuta Pandita 
belonged to Sondur in Bellari District, bis son SarvajCScharya 
was a theo sophist and his descendents are in Hospet. I 
went to Hospet, contacted Sri Muddukrsfi5charya the grand 
son of Krsnavadhuta. He introduced me another relative 
of his who had a biographical poem of Krsnavadhuta. He 
who reluctunt to give it to me on the ground that it contained 
some derogatory matters. However, he read out such portion 
that gave me necessary biographical details of this author. 
All this is given in the introduction to the first edition 
of this book and reproduced in this edition again. 

Dr.R.Nagaraja Sharma has edited and published another 
work of this view SutramrtalaharT in Madras Govt.Oriental 
Series. Krsnavadhuta Pandita has about forty works to his 
credit. He has written very useful compendiums on 
Tarka,Vy§karana, the three schools of Vedanta and Alamkara. 
All these are mentioned in the introduction to the these 
editions. Many of his works deserve publication. 

When the Kamatak University started it research Journal 
in 1957, its first editor ?rof.G;S.Dixit asked me to contribute 
a research article. I suggested that since Advaitanavanitam 



is a small but very useful compendium of Advaita its critical 
edition may be issued in the very first number of the Journal. 
He kindly agreed. The University authorities also permitted 
me to t^e 500 extra copies of this book. Thus the first 
edition of this book was released in 1957. This was out 
of stock around 1970 itself. Since good many post-graduate 
students offering Vedanta special subject and also teachers 
prevailed upon me to bring the Second edition. Hence this 
Second edition. This book is especially mentioned in Dr.Pottar 
bibliography of Advaita Vedanta works issued in connection 
with his Encyclopaedia of Indian Philosophy. 

I hope this Second edition will be received with the 
same enthusiasm with which the first edition was received. 
I take this opportunity to thank M/s. Kalabharati Instant 
Printers & Publishers for excellant Printing through Laser 
Technology and nice get up and my former Student Dr. 
S.R. Leela, Reader, Department of Sanskrit, N.M.K.R.V. 
College for Women, Jayanagar, Bangalore- 11 for reading 
the proof. 


K.T.Pandurangi 
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INTRODUCTION TO ADVAITANAVAMTAM 


The author’s life and Morks 

The author of AdvaitanavanTtam, Sri Krsnavadhuta Pandita 
is not far removed from us cither in time or place. He 
lived in the last three quarters of the 19th century at Hospet 
near the famous historical capital of Vijayanagar Empire. 
Some of his works are already published’ However, very 
little is placed before the readers about the life and works 
of this versatile scholar so far. The editor of one of his 
works i.e., SutrarthamrtalaharT has made some conjectures 
about our author which require a revision. On the basis 
of the term Avadhuta in the name he infers that Krsnavadhuta 
must have been a member of the forth asrma. The term 
Avadhuta docs not necessarily mean a person who has entered 
the fourth asrama but it refers to one’s renunciation of 
wordly pursuits and devotion. In his work IhamrgT in a 
personal reference, our author specifically informs us that 
he had a mind to enter into fourth asrama but on the 
adivice of his preceptor he only took to the ways of Avadhuta. 
The second conjucturc of the editor viz., the father’s name 
of our author was Vyasa is also not correct. The reference 
to Vyasa is because of the pun on the word aiukavikhyata 
and it should not be mistaken to be a reference to his 
father’s name. Our author himself has written a commentary 
on this work, and commenting on the word p/13 in the 
same verse he gives out his father’s name as Bhimasena? 


1 . Introduction to SutrSTthamiialahari by Dr. Nagarajasarma, Madras Govt. 
Oriental Series No. LXXVH). 

2. ^ ?Rr; 1 

I - ihamtgi p. 63. 

3. WrT: ^ i sqTO’j ^fJsqRT; 1 I 

-Com. on Suiraithamrlalaharl, p.l. 
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Regarding the date of Krsnavadhuta the editor draws our 
attention to the mention of NySyasudha of Sri JayatTriha 
(14th century A.D.) and TantradTpikSoiSxx RSghavcndratTrtha 
(17lh century A.D) and leaves the question at that. 

4 

A biography of our author written by one Gurudasa 
in simple and lucid Sanskrit in eleven chapters is available 
to us. Many of the details given here are corraborated by 
the personal references made by our author in his works, 
particularly in two of his works i e., IhSmrgT and 
RSgha vendratantra. 


Shri RrsnSvadhuta was bom in 1835 A.D. (1757 Saka 
era Manmatha Samvatsara) at Narayanadevarakere** a village 
now submerged under the TungabhadrE project in the^Hospet 
Taluka of Bellary district. His father was Venkata of Sandilya 
gdtra and his mother Trivenl. The child Krsna when three 
months old was taken in adoption by one BhTmasena of 
Kutsasa gotra, a resident of Sondur and a scholar patronised 
by Sivasanmukharao Ghorpade, then the ruler of Sondur. 
After adoption Krsna was renamed as Madhva and was 
called Madhvakrgna or Muddukr§na. He married Radha at 
the age of seven^* He lost his mother at the age of eleven 


4. It is believed that our author himself wrote this biography under the 
pseudonym Gurudasa. A manuscript of this is available with Sri S.C. 
Pani (a grandson of our author). Pleader, Hospet. 


5. ^ I 

^ gfPi; li 

^ arm# i 


-Kisnavadhuta Caritam, 


6. ^ftrFT l1%- | 

■4)414! flW trfSRFTftvrr 11 

C, Canto II 


Canto II 
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and his father at fifteen. After the death of his parents 
there appears to have been a family intrigue engineered 
by one of his sisters viz. Sarasvati, resulting in a 
misunderstanding between Krsna and his wife. Attempts were 
also made to poi.son Kr.sna.® Di.sgustcd with the family intrigues 
Krsna left home and went to Mysore. His real academic 
career began with this incident. He acquired mastery over 
many branches of Sanskrit literature and undertook a tour 
of important centres of learning in South India. At Trivendrum 
by composing hundred verses within twenty-four minutes 
he received the title ‘Ghatikasatakavi’ and a^ golden Kanta 
{writing instrument)? He also visited Kanchi, Arani, Tirupati, 
Kalahasti and other centres of learning. Persuaded by his 
sister Saraswati he returned home. He married a second 
wife Rukmini'^®. Till the age of thirty-two he led a life 
of sensuous pleasures as he himself confessess in his works. . 
But being bom of austere parents and being himself a highly 
learned man he took to renunciation and became AvadhOta. 
In his later life he struggled hard to acquire spiritual power. 
At the age of about forty-five he had a serious attack of 
cholera'^^ and his survival brought complete change in him. 
His statements^ regarding his spiritual attainments are as 


7. TTTcTT ^ 1 

cTTr ’TtT: II Kr. C. Canto II 



Kr.C. Canto VI & Raghavendratantram 5. 


12. See Introduction to Lokopakara. 

13 . ^ 

^ T ll Raghavendratantram 9. 
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much bold as are his confessions about his earlier sinful 
life. He died in 1909 at the age of 74 leaving four sons 
one of them being the well-known theosophist of Hospet, 
the late S. Sarvajnacharya and two daughters behind him. 

Sri Krsn3vadhuta was a poet as well as dialectician. At 
the age of twenty-three only he wrote two Campu kavyas}^ 
He is stated to have written thirty books. However, the 
following only are available. 

GRAMMAR : (1) Sulabhasadhya Vyakaranam. 

LITERATURE : (2) lhamrgi (3) Panda- rangavilas Ca- 

mpuh (4) Krsnavadhuta natanatantram. 

ALAMKARA : (5) Kavyalaksanasamgraha (6) Sarasvata- 

~IamkSrasulra and BhSsyam. 

NYAYA : (7) TarkanavanTtam (8) PadSrthasagara 

(9) Tarkasamgraha vakySrtba vivrti. 

VEDANTA : Dvaita: (10) Madhvamatasarvasvam with. 

the commentary Lokopakara (11) Ma- 
dhvatattvasutrani (12) SutrSrthSmrtalaharT 
with a com- mentary listing the interpre- 
tations of all the three schools for ready 
reference. (13) AdhyatmanavanTtam. 

Advaita : 

( 1 4 ) A dvaitana vanitam : 

Visistadvaita: 

(15) Visistadvaitana vamtam. 


14. 'tiftcil ^Ptdl 


W'- WT ? 




1 

W: II 




Kr.C. Canto L 


Kf.C, Canto I. 
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MISCELLA- : (16) Raghavendratantram. 

NEOUS : (17) Vyasastavaraja.. 

(AU these MSS are available with the writer of- this article.) 

Besides the above works that are available to us in 
manuscripts and litho-press copies, a number of other works^^ 
are mentioned in his biography some of which appear to 
be his major works but unfortunately lost to us. A list 
of manuscripts handed ov^:^ by the author’s son to Adyar 
Library contains some more names which are not mentioned 
in the biography also. Thus the total number of works that 
go under the name of Sri Krsnavadhuta actually comes to 
about 50. 

The range and catholicity of the scholarship of Sri 
Krsnavadhuta has very few comparisons in later centuries. 
He primarily appears to have been a student of Nyaya. 
His work TarkanavanTtam is a useful compendium on the 
NySyavai^csika system modelled on the lines of Tarkasamgraha 
of Annambhatta but contains many more useful details and 
short discussions. Though his personal faith was that of 
Sri Madhava’s school he took pains to study the other two 
schools carefully and sincerely and he is justified in calling 
himself dvaitSdvaitavisistadvaitanisnata in the colophon to his 
commentary on Sutrarthamrtalahari. The long list of works 
of the three 


15. I 


11 

■d4;tll'C<tT2Wl44)vdHI 1 ^TTFr 11 

cTOT srcTiq^jaT'^uj'Mi i ii 

1 tRTT: 5i?qcr: 

Kr. C Canto I 

16. 


and ^ \ ft d . A receipt issued by the Curator, 
Adyar Library, contains the names of these 6 MSS along with 1 1 
other MSS that are the works of our author. Tt is not clear whether 
these arc also tlic works ol our author. This receipt is deposited 
with Sii S Hanumaniacharya, (grandson of our author). Pleader, Hospet. 
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schools mentioned by him and consulted throughout in his 
conunrantary will convince the reader of his claims to the 
above title. His exposition of the three systems in the respective 
woxks is ludd .and exact. His approach is objective* and 
unbiased. 

There is a rare combination of a poet and a logician 
in him. The few short poems of his that are available to 
us reveal his high poetic gift. He is fond of choosing varied 
metres. His style is somewhat ornamental but not artifical. 
A few of his verses are simple and direct. One of the 
works mentioned in his biography i.e., Afandaramakarandaca- 
mpu is said to be one published in the Kavyamala Series 
(No. 52) as that of Krsnakavi. The epithet ghatikasatakavi 
and the reference to Guhapura in the colophon also suggest 
the same^^ . However, since the work was published when 
the author was alive it is surprising that no information 
regarding our author is mentioned in the edition. The colophon 
of some of the chapters and the introductory verses of 
the commentator on this work further suggest that it is 
a joint work of Krsnasarma and Candrasarma. This further 
complicates the question. Another work of our author which 
is equally problematic is his Alamkarasutra. The colophon 
of the only complete manuscript of this work informs us 
that it is composed by Krsnavadhula following the tradition 


17. ^ 

WT: wm: [ 

In the colophons to chapters n to VII is found. Chapters 

VUI to XI mention only. 

Here the commentator mentions only as the author Sondur 

is known as Guhapura because of the $anmukha temple there. Sri 
M. Krishnamachariar assigns this Krsna^arman to 17th Century A.D., 
and also mentions as his work a commentary on called 
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of Auddalaki Goutama. An incomplete manuscript of a 
commentary on these sutras written by Krsnavadhuta himself 
ascribes the sutras to AuddSIaki Goutama himself and the 
sutras are called Sarasvatalaihkara Sutras. However, a scrutiny 
of the Sutras reveals that both the Sulras and the commentary 
are the works of our author. The grounds for the mention 
of Auddalaki Goutama require further investigation. 

Our author is highly critical of jealous people and sharply 
deals with them in many of his works but always with 
good humour. 


ADVAlTANAVANiTAM 

The present edition of this work is prepared with the 
help of two manuscripts, both in good condition. This is 
a compendium of Advaita VedSnta arranged under five heads: 
Metaphysics and Cosmology, Epistemok^, Categories, 
Logical fallacies and the differences of views among Advaita 
writers. The author has taken great care in collecting and 
arranging the details of Advaita doctrines. However, his 
partiality for Nyayavaisesika system has prompted him to 
arrange the details, particularly under the fourth chapter, 
in NySyavaisesika fashion which is likely to confuse the 
position of Advaita in certain details i.e. Dravya, Guna etc. 
The fifth chapter is a useful summary of the first chapter 
of the SiddhSntalesasamgraha of Sri Appayya Dixita. The 
doctrines of Advaita Vedanta are discussed below, following 
the line of Advaitanavanltam supplementing and substantiating 
the information from other Advaita works. 

Metaphysics and Cosmology* 

The most distinguishing feature of Advaita Vedanta is 
its conception of Brahman as the sole ontological reality, 
with the postulation of world -phenomenality. Brahman is 

'FT =TFT TK: 1 
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existence, consiciousness and bliss. It is not void though 
it is talked of as nirguna,Nirakara etc? Nirguna means that 
nothing which the mind can think of can actually belong 
to Brahman. Whatever the mind thinks of is objective ( dfsya) 
and therefore not real. Existence, consciousness and bliss 
are neither attributes nor parts of Brahman. They are its 
very nature.^ They arc not mutually exclusive. Brahman is 
partless. It undergoes no modifications. It has nothing of 
a like kind or of a different kind and it has no internal 
variety.'^ It is self luminous. It is the substrate for the 
superimposition of the entire structure of the objective world 
(I 19,26). 

Advaita Thinkers hold the Suddha Brahman, Isvara,Jlva, 
prakrti and the distinction among these as beginningless 
entities.^ Some hold the contact between avidya and cit as 
the sixth; but this is same as JTva (1.35) 

Suddha Brahman associated with maya is Uvara. This 
association is variously explained as (1) qualifying by the 
adjunct of maya which has predominantly pure sattva (2) 
qualiCying by the adjunct of maya aspect of ajhana (prakrti) 
which has -predominantly viksepa&akti (3) qualifying by the 
adjunct of avidya which is a synonym of maya both referring 
to ajhana possessing both avarana and viksepa 


The writer is indebted to the writings of the late Prof. ' Hiriyanna, 
the late S.S. Suryanarayanasastri and Dr T.M.P. Mahadevan, besides 
the onginal Sanskrit writers quoted in-foot-notes in preparing this summary 
of Advaita Vdd^ita. 


1 . 'tTW irqrfcf 9^% y i v.p.s. 

ftTR;: I V.P.S. 

3. 1 V.P.S. 

rRTT RTF | P.D. 
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powers, the nature of such an Isvara being bimbacaitanya. 
In this respect, various views are held by advaita writers 
such as avachhedavada, abhasavada, pratibimbavada etc? The 
implications .of these views arc explained by the analogies 
of water and the ether contained in it, the redness of a 
crystal due Ip the contact with a China rose and the reflection 
respectively.® A section of abhasavSdins consider the samasti 
form of ajnana&s the qualifying adjunct (I. 13).^ 


Isvara, the cosmic self, is the efficient cause as well as 
the substantive cause for the objective world. Isvara being 
Brahman qualified by maya the question is sometimes raised 
as to which of them is the substantive cause. This may 
be answered in three ways (1) both Brahman and maya 
jointly form the substantive cause both having equal 
importance; existence and energy are due to Brahman whiJg 
the inertness and modifications are due to maya in products. 
(2) maya, the potency is the substantive cause; however, 
Brahman jij also so called because the potency is dependent 
upon him . (3) Afaya being superimposition, has no existence 
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apart from Brahman i.e., the ground; therefore, even though 
mSySis directly substantive cause Brahman is also considered 
to be so, being the ground. In the first alternative mayavisista 
brahman is mukhyopadSna and in second and third alternative 
mSyS is so. Whatever is the alternative the important point 
to be noted here is that Suddha Brahman is called upSdSna 
only in a figurative sensef^ Another equally important point 
is that Brahmanis vivartopadSna^hi\& mayais parinamyupSda- 
~na. ‘The change that is of the same grade of reality as 
the thing is parinama or transformation; that which is not 
of the same grade of reality is vivarta. or illusory manifestation; 
or the change which is of the same nature as^^use is 
parinSma while that of different nature is vivarta . There 
are three forms of cosmic self called Isvara, Hiranyagarbha 
and Virat. Brahman qualified by maySy the efficient and 
material cause of the world is Isvara, also called sarvajha 
and antarySmin. Prakrti is his kSrana&arira. Isvara qualified 
by all the subtle bodies is Hiranyagarbha, SQtrStman and 
MukhyaprSna. Hiranyagarbha is of the nature of all the Jivas 

E ut together; all subtle bodies are his sQksmaSaiTra. When 
e is qualified by the gross world he is called virat, \iairaja 
and vai^vSnara. The gross world is his sthula^arlra'}*- (I. 
13 ). 
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Brahman obscured by avidya is jTva, the personal self. 
A vidya has impure satva predominantly. It has predominantly 
the power of obscuration. JTva is a reftlection in it. In respect 
of the nature of JTva also different views such as 
avachchedavSda, SbhSsavada and pratibimbavSda are held. 
Accordingly, the consciousness (brahmacaitanya) which is 
the locus of ajhana gr consciousness qualified by buddhi, 
the product a ajhana or consciousness reflected in buddhi 
is jTva}^ A section of the abhasvadins\io\6. that consciousness 
qualified by ajhanavyasli is JTva. JTva as empirical self is 
invariably associated with physical adjuncts such as antaUcarana 
while its essential associate is avidya. ‘The empirical form 
of JTva may be described as substrate consciousness plus 
subtle body plus the reflection of consciousness’*^ . AvidyS 
is karanasanra of JTva just as prakrti is that of Isvara. In 
his karanaiarTra'h& is called praJha.Th.& subtle body consisiting 
of five JhSnendriyas, five karmendriyas, five prSnas, buddhi 
and ahaihkara is his suksmaiarTra or lingaiarTra. He is called 
taijasa in it. In sthuIaiarTra or gross body he is called vi&va. 
The gross body is a composite of the quintuplicated elements. 
Thus the jlva has three vestures*^ (i. 14). There is also 
another way of characterising the three forms of JTva i.e., 
paramarthika, vySvaharika and prStibhasika corresponding to 
the three states of deep sleep, waking and dream. PrStibhSsika 
is super-imposed on vyavahSrika which in its turn is 
super-imposed on pSramarthika. The last one is the same 


15. II %cPt 

II II 'SfW: II 

Amd. 

16. T:5T; I 

drHWl II P.D. 

IV.WfTl^cr l41^4'(.r^rfciy;'^l^- SrifT: I 

i siiwfg’ 

I I 

fW II V.S. 
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as kutastha (i. 24). Regarding the number of jlvas there 
are two views: Vachaspatimi^ra holds that there is a single 
yTva while the authors of vSrtika, vivaranaawd sarfik.scpaMrTraka 
subscirbe to anekajIvavSda. In ckajTvavada the distinction 
experienced by individuals in r^|pect of pleasure and pain 
etc., is due to different adjuncts. 

Prakrti ox bbSvarupajdana is the first cause of the physical 
world. This consists of satva, rajas and tamas. It is also 
called pradhana and avyakta; but it is not to be confused 
with the sankhya prakrti. Metaphysically the two are altogether 
different. One is real the other non-real. One is independent 
substantive cause while the other is so in association with 
Brahman. Prakrti\% of two kinds- maya and avldya-posscssins 
predominantly pure satva and impure sattva respectively.-^ 
Some hold this prakrti ox ajMnalo be only one but possessing 
two powers- a varayia, (veiling), and viksepa, (projecting). It 
is called maya from the point of view of the former and 
avidyS from that of the latter being the adjunct of Isvar 
and Jiva respectively.^?' Some others take these iwo-mayS 
and avidyS to be synonyms both referring to bhdvarupajhana 
or prakrti possessing both the powers. According to this 
the distinction between 7.svara and JTvais drawn by considering 
one as bimbacaitanya the other as pratibimbacaitanya, Isvara 
being qualified dy avidya and yTva^the reflection in it.^^ 
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The distinction between maya and avidyais generally made 
on the ground that maya does not delude its abode and 
conforms to the desire of the agent while avidya docs delude 
the agent and docs not conform to the desire of the agent; 
however, a common definition may be proposed to suit 
both these functions as that which veils the real and projects 
the not-rcal and which by^jitsclf is indeterminable either 
as real or unreal is ajnana. In empirical usage, however, 
there is a distinction made between mays and avidyS The 
above defined ajnana is not mere negation of Jnana; it 
is positive (bhavarupa) and is sublated by /Sana... It is neither 
real nor unreal; nor both real and unreal.^^ 

Such a baffling nature of ajnana is discovered by the analysis 
of wordly experiences. A scrutiny of our experience such 
as ‘Aham sthulah’ etc., will reveal that the entire wordJy 
affair is based on a confusion between the real and not-real?®' 
Therefore, • the things of experience can neither be classed 
as real nor as unreal. This is a unique characteristic of 
the things of our experience which is termed mithyStva 
in Advaita system of philosophy. BbSvarupaJnana or prakrti 
being the cause^® of the entire structure of this objective 
world should also be of similar nature. Thus the nature 
of this aydaha being indeterminable is its unique characteristic.^ 

In view of the phenomenal nature of world, the cosmological 
details lose much of their importance in Advaita system. 


23. JTPTT I d Rd i Riq 1' 


I V.P.S. 

24. i d<|tHn4fd- 

as. 


25. qllcfpflrl I S.D. 


gfriT: i s.b 

27. 3-(f^dRl i 

^ W II VPS. 
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It is all something like working the details of a dreamwhich 
is going to be sublated. Briefly, these details may be stated 
as follows: (I. 9-12). From the tamas predominant prakrti 
the five subtle elements viz., ether, air, fire, water and 
earth which possess §abda, sparia, rupa, rasa and gandha 
respectively, arc produced. Since prakrti assumes the form 
of these one after another, the qualities of the preceding 
are found in the following; for instance, air has both iabda 
and sparsa. while ether has only sabda. From satva and 
rajas aspects of these, collectively internal organ and five 
vital airs arc produced while individually five sense organs 
and five organs of action are produced. These together 
form the subtle body. Out of the tamas aspect of subltle 
elements arise gross elements. These are quintuplicated. 
Quintuplication is a process according to which each element 
is first divided into two equal parts and then one of the 
them is further divided into four parts. Each of these four 
pieces is passed on to other four elements taking back 
a similar piece from each. Thus a quintuplicated element 
consists of ha]i|^ of its own and one eighth of each of the 
other elements . Quintuplicated elements lead to the formation 
of fourteen Jokas, four kinds of living beings and the rest 
of the objects in the world. The whole process is classified 
into three stages of avyakrta, amurtaand mOrta. This structure 
is also classified into three vestures of karana, sOksma and 
sthuldarlras and five sheaths of aaanda, vijMna, matias, prMna 
and annamayakosa. This may be stated as follows: 


28. cfT ^ to 

^ I S.B. 

i 
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A. STHULASARIRA: 

(i) 

B. SUKSMASARJRA: 

(ii) 


(iii) 


|iv) 


C. KARANASARJRA: (v) 


AnnamayakoSa. Physical 
body. The quintuplicated ele- 
ments. 

Pranamayako^a. Five vital 
airs and five organs of action. 
Manomayakosa. Mind and 
five organs of knowledge. 

It is an instrument. Doubting 
and desiriBg are its functions. 
VTjSSnamayako^a. Buddhi 
and five organs of knowled- 

ge- 

It is the agent and enjoyer of 
the fruits of action. It is the 
empirical soul that transmi- 
grates from one body to ano- 
ther. 

Anandamnyako^a. Not the 
original bliss but pseudo 
bliss. It is ajSana. It is the 
root cause of samsSra. 


r 

livara is the creator of this empirical world while jlva 
is the creator of dream world. Both the empirical creation 
and the dream creation are superimposition on the substrate 
Brahman. This being the case the distinction between the 
two lies in the gradation of existence. A corollary of the 
postulation of only one real entity is the acceptance of 
different orders of existence. The world is not real but 
it does exist in some sense. Similarly, the dream world 
does not exist in the sense in which the physical world 
exists; but still it is not the same as a barren woman’s 
son. Thus, there are three orders of existence-real, empirical 
and apparent (pSramSrthikT, vySvaharikI and prStibhSsiklsattS.) 
The first one is never sublated; the second endures during 
the empirical state of self and is sublated in the state of 
liberation i.e,, when the phenomenal nature of the world 
and the real nature of the self is realised; the third endures 
as long as the erroneous knowledge continues and is sublated 
on waking. Brahman, the empirical world, and the silver 
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over the shell belong respectively to these three orders of 
existence?^ (I. 29) 

Just as the removal of the erroneous knowledge of silver 
superimposed on the shell leads to the apprehension of 
shell, sublation of the phenomenal world and the empirical 
self leads to the realisation of the true nature of self. This 
is achieved by tatvajnana i.e., comprehension of ultimate 
truth. This is attained Jn two stages paroksa and. aparoksa. 
Sravana is paroksa. Sravana is not mere listening of the 
Vedanta texts; but the determination of the purport of 
Upanisadic passages by means of upakrama^ etc., studying 
under a proper teacher. This removes doubt. Manana and 
nididhyasana constitute aparoksa. Manana is arguing within 
oneself. This secures intellectual conviction and removes the 
feeling of improbability. Nididhyasana is a continuous stream 
of the consciousness of one without the second not interrupted 
by the awareness of body^^ etc. This finally removes all 
incompatible thoughts. Thus, the three obstacles of samsaya, 
asambhavana and vipantabhavana being removed, the real 
nature of self is realised and the liberation achieved. 

The liberation or moksa is not a state to be achieved; 
but is the very nature of self. It is realising what has always 
been there. 
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Thus, the jtvas that arc caught m^^hc vicious circle of 
transmigration undergo the seven stages of nescience, veiling, 
projecting, indirect right knowledge, direct comprehension 
of reality, removal of misery and realisation of blissful nature 
which is his true self (I. 17). 

Categories 

In Advaita Vedanta, strictly speaking, there can be no 
categories in the sense in which Nyaya Vaisesikas and other 
realists talk of the categories, there being only one prameya 
i.e. Drahman-\.\\Q. final reality. However, admitting the empirical 
usage, categories arc worked out by the writers on Advaita 
Vedanta. 

Broadly speaking there are two categories: drk and drsya. 
The categories stated in other systems are either brought 
under these two heads or rejected. Drk is self. It appears 
as many on account of adjuncts even though it is one. 
Isvara, JivA Saksin come under this. Some consider iSvara 
himself to be the Saksin** Ssksin is also classified as JTvasaksin 
and Isvarasaksin. 

The demarcation as Isvara and' Isvarasaksin and JTva and 
JTvasSk.^in is based on the nature of the association between 
the adjuncts and the Caitanya. The adjuncts give rise to 
Isvara and JTva as avachchedas i.e., a qualification which 
persists in the effect so long as it lasts and brings about 
a distinction e.g. blue colour and blue lotus. These very 
adjuncts give rise to Isvarasaksin and JTvasak.sin as upadhis 
i.e. a qualification which docs not so persist and yet effects 
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a distinction e.g. the ear-cavity and the ear. The demarcation 
I§vara and of IsvarasSksin etc., is not to be mistaken as 
accepting two entities i.c. Isvara and IsvarasSksin etc. It 
is only a statement of the difference between the two attributes 
Isvaratva and Saksitva^^ etc.. 

The Caitanya that manifests in antabkarana is described 
as pramatrcaitanya, pramanacaitanya and pramiti depending 
upon the cognative functions of anta^arana The Caitanya 
defined by the object is called visayacaitanyap Thus, the 
category called drk is firstly classifed as Suddha and Sabala, 
and under Sabala i.e. the qualified consciousness six varieties 
i.e. lsvara,Isvarasaksin, JJva, JivasSksin, Pramanacaitanya and 
Prameyacaitanya are listed (II.5) In understanding these 
varieties, the fact of the substrate consciousness being one 
without the second, the varieties arising out of the association 
of qualifying adjuncts in different ways should not be lost 
sight of. 

Under the second category driya come aJSSna and its 
products. These are classified undei^^hree heads of avyakrta, 
amurta a.r\d murtam Advaitavjork.s. T^ese may be arranged 
in the NySyavaiicsika iashion as follows: dravya, guna, karma, 
dharma, sakti and abhSvaX\l.9) 
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Tamas or darkness is a positive entity and it is a dravya. 
Manas is included in anthakarana which is a dravya. (H. 10). 
Atman is not a dravya as contended by Nyayavaisesikas. 
The author of SiddhSntabindu states that dik and kala are 
not acceptable as scparlc entities since ether can serve the 
purpose of dik, and kSla is identical with avidyS.^^ 

Thirty-two gunas are enumerated under gunas. Parinama, 
Paralva and aparatva arc brought under one head i.e. 
parichchcda. Jali is treated as a guna under Skara. Sadr&ya 
is also a guna.The opposites- gurutva and laghutva, Katinatva 
and mrdutva are separate gunas. Vrtti-jMna,sukha, duhkh 
etc., belong to manas. ^^amsaya, niicaya,etc., are strictly 
speaking, cognative acts, {vrttii', but these are called jMna 
since the vTtt/defines consciousness. The duration of vrtti-jnana 
is not three moments as contended by Nyayavaisesikas but 
till generation of another jnana opposite to the present 
one.(II.ll-15). 

Attributes come under dharms. relation is also a dharma 

t ' 

or attribute. Saktiis an independent entity under c/nsya category . 
Samavaya and viscsa arc rejected. 

Among the four kinds of negations (abhavas), the nature 
of dhvamsa deserves special attention. The locus of destruction 
is substantive cause; when substantive cause is destroyed, 
the destruction is also destroyed. AtyantSbbSva is also a 
counter-corollary to dhvarhsa. (U. 21). 

The entire drsya category as detailed above has no ultimate 
reality. These details have only empirical value. Therefore, 
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^i/va/fa^ATiters are not much interested in elaborating these 
details. The fundamental doctrine is that the existence, 
consciousness and bliss are present in every entity and entities 
differ only in name and form. Every entity has five 
characteristics i.e., existence, manifestation, desirability, form 
and name. Of these, the first three are of the nature of 
Brahman; the remaining two are of empirical world.*^^ 

Epistemology 

Six pramanas viz., perception, inference, analogy, verbal 
testimony, presumption (arthapatti) and non-cognition (anupa- 
labdhi) ax& accepted by Advaita Vedantins. 

The Nyayavai^esikas hold perception to be the result of 
the contact between the object and the sense organ when 
it is in touch with the mind and the self."^^ The cogniser, 
the object cognised and the means of cognition are clearly 
demarcated in that system. The approach of Advaita thinkers 
to this question is altogether different. In their view, the 
subject-object distinction cannot be ultimate and the objects 
are not wholly independent of the subject. In case the two 
are different and independent of each other a relation would 
be required to relate the two and this relation itself would 
require another pair of relations to link it to the subject 
as well as the object; and so ad infinitum. Therefore, there 
is no basis for maintaining the obsolute distinctness of a 
perceptible object. The object must share the nature of 
the subject when it is perceived. In fact, the two are not 
different, though they appear to be so. The difference and 
the differents are super-imposed on the sole reality i.e.. 
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consciousness (Caitanya). In other words, tl^e object has 
no reality other than that of the percipient-^?. Therefore, 
perception is not the result of the subject and the object 
that are distinct, being put in contact through the sense 
organ but it is the revelation of non-difference between 
consciousness as defined by the- cognative act (vrtti) and 
that as defined by the object?^ (III.2). This takes place 
in the following manner: The internal organ which has 
predominantly sattva element i.e. of the nature of light, 
flows out through the sense-channels, reaches the locality 
of the object and pervades it like the water flowing from 
a tank through the canals and pervading the fields?'’ The 
flow of the internal organ is the cognative acf f vrtti). The 
consciousness defined by it is pramanacaitanya. The 
consciousness defined by the object is visayacaitanya. When 
the internal organ flows out and pervades the ob^ject, the 
non-difference between the two i.e. pramanacaitanya and 
visayacaitanya is revealed. This is perception. The consciou- 
sness defined by the internal organ within the body is 
pramatrcaitanya also called ahankSra. This is the agent. Thus, 
what matters in a perception is immediacy but not sense-organ 
generatedness. The immediacy is accomplished by removing 
the obscuration of aJnSna and revealing the non-difference 
of consciousness defined in terms of object and that of 
subject. This is done by the cognative act in varying degrees. 
The final removal of ajnSna is akhandasaksatkara 

In respect of inference, the Advaita writers make certain 
important departures from the Nyayavaisesikas ’ The 
residual impression of the pervasion (vyaptisarhskara) is 
considered as intermediary act (vyapSra) instead of LiHga- 
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paramarsa or vyaptismarana . The inferential cognition is 
only in respect of sadbya not in respect of paksa that being 
the object of perception*-' (ni.6). Only three members— ^prar/- 
Jna, heCu, udaharana, or udaharana, upanaya nigamana are 
sufficient for a syllogism^O The co-absence (vyatircki) and 
the bare co-presence ikcvalUnvayi) forms of inference arc 
not accepted. In the inference of probandum (sadhya) through 
probans (hetu), there is no use of the cognition of concomitance 
between the non-existence of probans and that of probandum. 
The bare co-presence is not acceptable to Advaitins, since 
all existents are counter-correlates of absolute non-existence 
located in Brahman?'^ (III. 7.8) With these changes and 
the changes consequent on these, the Nyayavaisesika pattern 
of inference is followed by AcfvarVa writers. 

With regard to upamana or analogical reasoning also the 
position of Advaitins is different from that of nyaya school. 
According to Naiyayikas the knowledge of similarity between 
a village-cow and a forest-cow leads to the knowledge of 
the relation between .the name gavaya and the object denoted 
by it i.c. foresl-cow.^^' But according to Advaitins\h.o knowledge 
of similarity present in the fore§t-cow leads to the knowledge 
of similarity present in the cow?^ The knowledge of similarity 
present in the village cow is not perception since the village 
cow is not actually present before the man moving in the 
forest; nor is it inference since the knowledge of similarity 
present in the forest cow is not the probans (hetu) for 
the knowledge of the similarity present in the village-cow. 
The circumstances under which the analogical cognition arises 
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is explained by Advaitins as follows; A person who has 
seen a village-cow in his courtyard when he happens to 
go the forest and sees a forest-cow, obtains the cognition 
that this (the forest-cow) is similar to the village-cow. This 
leads to the certitude that the village-cow is similar to the 
forest-cow. This is analogical cognition; not the knowledge 
of the relation between a name (gavaya) and the object 
denoted by it (the forest-cow) as contended by Naiyayikas. 
(m. 9) 

In respect of sabda, the following points deserve our 
sjpecial attention. Sakti is not considered as the desire of 
Isvara but is regarded as • an independent category.^ The 
knowledge of purport (Tatparyajnana) is included among 
the causes of the verbal knowledge. Among the implied 
denotations the exclusive-non-exclusive implication fjahadaja- 
hallaksana) is resorted to explain the statement ‘That ihQu 
art’. (Some hold that there is no need of implied denotalion)?®" 
Both sentences and words have implied dcnotation^^ while 
only words have express denotation. The sentences which 
refer to the actions to be accomplished as well as those 
which refer to the things that already exist (kSrya and siddha) 
are valid?^' Vedas are not eternal. At the commencement 
of each creation Uvara creates the Vedas exactly in the 
same form in which the same were current in the earlier 
creation?® Only in this sense Vedas are called apauruseya. 
According to the Vivarana view, verbal testimony can generate 
immediate as well as mediate knowledge; but according to 
Vacaspathi can generate only mediate knowledge, (in. 10-13). 
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Presumption and non-cognition arc accepted as independent 
evidences following the lines of Bhatta School. According 
to Advaitins even though the cognition of non-existence is 
perception, its means is non-cognition which is an independent 
pramana^^ There is no rule that when the resultant cognition 
is perceptual its means also should be the pramana of 
perception. We obtain the perceptual cognition from a 
statement like ‘you are the tenth’ wherein the means is 
verbal. The validity of these pramanas is intrinsically generated 
and cognized.®^ 

Logical fallacies: 

In matters pertaining to the syllogism and other procedures 
of formal inference, the NySyavaisesika pattern is accepted 
with certain changes. Among the logical fallacies, the two 
varieties of savyabhicara i.e. asadharana and anupasamhari 
are not necessary since bare co-existence (kcvalanvayf) type 
of provans is not accepted. Virodha is not a separate fallacy. 
Prakaranasaiiiya and Abhasasamya arc added. A proban that 
can prove both _ probandum and the absence of it is 
prakaranasama. AbhSsasama is that which is similar to a 
probans which is accepted as incapable of proving the 
probandum by both the parties. With some of these changes 
and the changes consequent on these the NySyavaisesika 
scheme of logical fallacies are followed. (IV. 3). 

Matabheda: 

Different views arc held by Advaita vedStins on certain 
details of Advaita doctrines. These are discussed in 
Siddhantalesasamgraha of Shri Appayya Dixita and some other 
works. 

The problem that engaged the attention of many writers 
and on which different views are expressed is that of 
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Upadanakarana. These views may be stated as follows; 
(V. 2-7) 

(i) (a) Suddha Brahman is Sarhkscpasaifiraka. 

Upadana (mSya is dvaraka- 

rana) 

(b) Suddha Brahman is Vacaspatimiira. 

Upadana (maya is sahakari- 
karana) 

(ii) Is vara is upadana Vivarana. 

(Hi) (a) Isvara is upadana of Those who hold maya 

ether etc. Isvara and JIva and avidya to be dis- 

are Upadana tinct. 

(b) Isvara is Upadana of A section of the above 

ether etc. JTva is of internal view, 
organ etc. 

(iv) Brahman is upadana of Some 

phenomenal world. JTva is 
of the apparent i.e., dream 
etc., 

(v) JTva is upadana of the enti- Drstisrstivadins. 

re world 

(vi) Maya sakti is upSdana SiddhaantamuktavalL 

Of these views, that of Samkscpa&arTraka and Vivarana 

are reconciled by interpreting the stand of the former as 
only the denial of the characteristic of upadanatvato mayavHista 
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but not to that of hvaracaitanya.^ The view that JTva is 
the cause of the entire world leads to many complications 
i.e. denial of Isvara, dislocation of the scheme of bondage 
and liberation etc. Therefore, that view is not generally 
accepted?^ Some of the other views are linked with the 
question whether maya and avidya are two aspects of one 
ajdana or distinct. The consensus of opinion is that Isvara 
is upadanakaiana of the phenomenal world. 

Another important question on which Advaita thinkers 
hold different views is that of the nature of Isvara and 
Jiva. These may be tabulated as follows:®^' (V. 8-15i 
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Isvara 

Jiva 


(i) Reflection of co- 
nsciousness in 
mays (prakrti) as 
a whole. 

Reflection of co- 
nsciousness in -av7- 
dyasv/hxch are, as 
it were, the parts 
of maya 

Prakatartha- 

vivarana 

(ii) The author of Tatvaviveka also holds the reflection of 
consciousness in maya and avidya to be Isvara and JTva; 
but considers maya and avidya to be the two aspects 
of prakrti instead of the whole and parts. 

(iii) Reflection of co- 
nsciousness in 
avidya 

Reflection of co- 
nsciousness in 
antahkarana 

Samksepa iari- 
raka. 

(iv) (a) Reflection of 
consciousness 
in maya qua- 
lified by 
impressions 
of intellects 
of all beings. 

Reflection of co- 
nsciousness inte- 
llect super-impo- 
sed on kutastha 

CitradTpa 

(b) Consciousness 
qualified by 
maya {\ik.c. a 
piece of canvas 
bleached for 
painting. The 
phenomenal 
world is the 
painting drawn 
over it). 

Reflection of co- 
nsciousness in 
antahkarana (like 
the colour clothes 
drawn for the fi- 
gures in the pai- 
nting). 

CilradTpa 

(v) Prototype 

(vi) Consciousness 
not defined by 
anthkarana. 

(vii) Mental constru- 
ction of JTva 

Reflection of co- 
nsciousness in 
ajnana. 

Consciousness de- 
fined by anthkara- 
na. 

Consciousness 
assumes the form 
of JTva on account 
of ay/Ia/ja without 

Vivarana . 
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being either defi- 
ned or reflected 
(like Karana, the 
son of Kuntihe.- 
coming the son of 
RSdha.) 

The above differences which are discussed in 
SiddhSntalesasangraha of Sri Appayya Dixita and other 
similar views are due to the different theories regarding 
the nature of association of consciousness and adjuncts 
i.e., avachhedavada, pratibimbavada and abhasavada on 
the one hand and on the other, the differences regarding 
the nature of ajnajiazxid the role of ajdanaand antahkarana. 

Arguments for and against the avachhedavada and 
pratibimbavada are advanced by later writers. Adherents 
to one or the other theories have further differed on 
details. Attempts to combine the features of the two 
theories have also been made. Thus a number of views 
have arisen in this respect. Vivarana school adopts 
SbhSsavSda in respect of ISvara and pratibimbavada in 
respect of Jiva. 

Whether there is only one JTva or there are many 
is another point that is debated by ^^dvaita writers. 
EkajTvavSdinshoXd. three different views :-(V. 16-18) 

(i) There is only a single Jtva animating only one body. 
The other bodies are non-animated like the ones seen 
in dream. The entire universe is illusorily hoisted by 
the avidya of that Jiva. (ii) Hiranyagarbha which is a 
reflection of Brahman is the one principal Jiva. The 
other JTvasare reflections of this principal Jtva. (iii) There 
is a single JTva animating many bodies without distinction. 
Anekajivavadins do not agree with any one of these views 
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and hold that there are many JJvas on account of the adjuncts 
of antahkarana. However, this is all from the empirical point 
of view. From the stand point of the absolute there is 
no Jiva and the question of the number does not arise. 

What is the locus of ajnana and how it .is withdrawn 
is also a question that is variously answered?® Some hold 
that Suddha Brahman is the locus as well as the content 
of ajnana. This ajnana has parts and withdraws partially 
as and when the true nature is realised. Others hold that 
the locus in Jiva while the content is Brahman. Just as 
the generality dissociates from individual members of the 
class when those members are destroyed, ajnana dissociates 
from liberated souls. A third view is that each Jiva has 
an avidya. The phenomenal world is the joint creation of 
all avidyas. Liberation of one will result in the elimination 
of prapancha so far as he is conscemed. Another opinion 
is that each one has his own phenomenal world produced 
by his avidya; the notion of a common world is erroneous. 
The last and perhaps more widely accepted view is that 


66 . 


I ....SltlRW 

S.L.S. 


^ vifi^ srfrh^ ^vsi'^ifcr 

qCT oqRtift? I F ^ %r: 1 3FT i 

S.L.S. 

5 1 

d<f^^H141 drHIMK'^iyM^^WRT; 1 

S.LS 


t?=pRr wfrfcR^qqwnqlFcq^ i 5 ls. 
y 1 [crqTf^qigfW'( 3 JraTft[ 1 sl.s 






30 


Advaitananitam 


JTva is the locus of avidya while Isvara is that of maya. 
The former has the power of obscuration and produces 
the apparent i.e. dream objects etc. the latter is responsible 
for the phenomenal world. (V. 19). 

The ajnana that obscures the objects is held by some 
to be of two types: one that belongs to the object and 
projects i.e., the snake over the rope etc., the other is 
that belongs to JTva. while some others state that there 
is only one belonging to the object. The obscuring ajMna 
is set aside when there is ajilSna according to ckajMnavadTns 
and it is destroyed according to anekajilanavddTns. (V. 21) 

The nature of^v/itness self is also variously described 
in Advaita worksf® In Kutasthadlpa it is stated that the 
immutable consciousness which is the substrate of the two 
bodies-subtle and gross is witness self because it directly 
superintends the two bodies and is unmodified. The author 
of Koumudi holds that the witness self is some form of 
the Lord which permits the JTva to be active and to refrain 
from activity, but which is indifferent and non-active. Some 
hold that JTva conditioned by avidya is witness self while 
others hold the JTva conditioned by internal organ to be 
so. In TattvapradTpTka the substrate consciousness which is 
identical with JTva ’$ true nature is stated to be witness self. 
These and similar other descriptions given in Tattva^uddhi, 
NStakadTpa etc., need not be taken as conllicting with each 
other. Whether the witness self 
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IS identical with substrate consciousness, Uvara or JTva does 
not matter much since the final position of Advaita is that 
all these are non-different from Brahman in their true nature. 
{V. 23). 

69 

There are two views regarding creation: drstJsrstJvada 
and srstidrstivada. According to the former, the phenomenal 
world has no existence apart from its being perceived; while 
according to the latter it does exist and is created by Isvara 
but the nature of its existence cannot be determined either 
in terms of real or unreal. This peculiar nature is termed 
mithyatva. The dilemma’ that whether this mithyatva is 
real or unreal is solved by accepting that it is real but 
its reality is of the same grade as that of the phenomenal 
world. In other words mithyatva is neither real nor unreal 
but is also mithya{y. 23-29, 31). 

The AjhanaXhaX has obscured the consciousness is destroyed 
by the knowledge of Brahman obtained through the Upanisadic 
passages!^ This knowledge removes ajnana and disappears 
by itself. Some are of the opinion that caramavrttJjhSna 
being jada, the consciousness presented in caramvr/t/ destroys 
ajhana Removal of ajnana is liberation. The liberated soul 
is identical with the impartite consciousness. According to 
those of the anekajTvavadins who hold Isvara to be the 
bimba, the liberated soul attains Isvarabhava until ail others 

Til 

are liberated'. 
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Advaitananitam 


Advaita Vedanta outlined above is a leading school of 
Indian Philosophy and a vast literature has developed on 
the system. Great thinkers like Mandana, Suresvara, Vacaspali, 
MadhusudanasarsvatT, Vidyaranya and Appayya Dixita have 
contributed to Advaita literature. Advaita dialecticians have 

, f V 

fought ceaselessly with the Sunyavadins on the one hand 
and with the Jagatsatyatvavadins on the other. In their 
interpretation of Upanisads, Brahmasutras and the CTta also 
they have faced strong rivals like Ramanuja and Madhva 
and a host of writers following these schools. Within the 
Advaita system difference of opinion have arisen with regard 
to certain details in the course of the development of Advaita 
literature. A precise knowledge of the basic facts of Advaita 
system is indispensable for an advanced study of metaphysical 
and intcrprctational problems of Advaita Philosophy. It is 
hoped that the present summary of Advaita Vedanta and 
the text, which follows, will fulfil this need. 

Abbreviations 


Amd 


Advaitamodah 


05 ". 

Dr. Dr V. 
KrC. 

P.D 

S.B. 

S.B. 

S. L.S. 

T. S. 

V.P. 

V.P.S. 

V.S. 

V.S.M. 


CitsukhT 

DrgdrSyaviveka 

Krsn avadhatacarit am 

Pancada^T 

Siddhantabindu 

Sankarabhasyam 

Siddhantalc^asangraha 

Tarkasaiigraha 

Vedantaparibhasa 

Vivaranaprameyasangraha 

Vedantasara 

Vedantasiddhantasuktimanjari 


N.B. .'-The numbers in brackets indicate Chapter and Section 
of the text. 
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APPENDIX A 


Definitions and Explanatory Phrases 




3nw: 


aiTrJTr 




^ 5f|#- 

I (1.35) 

Ij# TOftf^ #r^s 

I (1. 18) 

oqr^ 1 {n. 3) 

^I'hK'lclW^'hrt 3iichl<l 1 

3^ ^ 1 (n. 13) 

3TW f^: 

%cp^ l^ffcc 

f^i^s^cT: qwc^T m ^WRfl' fqq^ 
1 (1.19) 

^ -Hiqiqi afril^M' 

Tft^: (1. 4) 1 

(1. 13) I HMqi%^i%FqnffhiT: (n. 2 ) 




(in. 9) 

4iW?'4'4f^ oqi4cl=h^MTRr: 1 (IT. 3) 

^j(f^qr Hffcrdwq qrpppqfKri; (i. 6) 

oq l^fcjvy Ivrfl-sn^t 4lK^I^I'(l<^ (I. 6) 


(^Rlfe'4N4iM<'W l^^tq^qiWTFt 

1 (m. 11) 




62 






63 




64 


APPENDIX B 
Select Vedantic terms 



Nescience; the indeterminable principle 
that brings about the illusory manifestation 
of the world and veils Brahman. 


Substratum 


Internal organ consisting of *14^ f^Tfr 

and 

3P2mtT 

Superimposition 


Superimposition 


Withdrawal of superimposition 


Practical efficiency 


Nescience or that aspect of nescience 
which veils Brahman and gives rise to JTva 


The view that JTva is the appearance of 
Brahman as defined by avidya 


Unmanifest state of nescience 


The veiling power of nescience 


Brahman associated with nescience: the 
cosmic self 


Material cause; Brahman is material cause 
as the substrate of maya 


Adjunct; qualification per accidens 


Immediate experience of identity 


Causal body 
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Immutable 


The last psychosis cognition comprehe- 
nding Brahman 


Exclusive-non-exclusive implication; a qua- 
lified word abandoning a part of its sense ' 
and denoting the remaining part only; i.e., 


Definition per accidens 


Derivative "nescience 


The theory that perception is creation 

f^nJ^ht^ch 

The stage of comprehension where the 
distinction of cogniser, the object cogni- 
sed and the cognition is eUmitated 


Noumenal; Real. 


The view the Jiva is the appearance of 
Brahman as reflected in nescience 


Cognative consciousness 

jmFT%FT 

Cogniser consciousness 

5rrlrriiTTftR7 

Apparent 

WTr 

Nescience or that aspect of nescience 
which gives rise to Isvara and illusorily 
projects the world on Brahman 


The nature of being indeterminable either 
as real or unreal 


Primal nescience 

few^rdr 

Subtle body 


Transfiguration; illusory appearance 

f^^Rl%aPT 

Content defined consciousness 
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f\ -..N.. f\ 

wwnm 

The Projecting power of nescience. 

ffrrfTR 

Cognition with a phychosis nature 

- fv - 

A unit of an aggregate 


Phenomenal; empirical 


Brahman associated with nescience 


Neither real nor unreal 

w\k 

Aggregate 


The stage of comprehension where the di- 
stinction between the cogniser and the 
object cognised is felt 


Witness self 


Subtle body 

^fkifk<4i< 

The theory that world is created by l^vara 
but its nature is indeterminable either as 
real or unreal 


Definition by essential nature; constitutive 
definition 


Self-luminous 


Cosmic form of the self creating subtle 
universe 
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